This study concerns an investigation of the evolution of the Jesus tradition. 
INDIRECT CHRISTOLOGY -DIRECT CHRISTOLOGY
The two most certain facts in the gospel tradition are that Jesus taught and that
He was crucified. In Mark the verb "teach" occurs seventeen times. and in sixteen of these cases Jesu~ is the subject. In the same Gospel He is called impression left by the accounts of His dealings with these men is not that they saw in Him a village craftsman turned amateur theologian but rather a competent scholar who had developed heretical tendencies. (Manson 1949: 11) Though Manson takes the history of the Jesus tradition in Q and the synoptic gospels into account, these diachronic in sights do not function heuristically. Manson simply concludes that the (historical) Jesus had "authority" on account of his being a "competent scholar" and therefore he was a Rabbi.
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At the end of the twentieth century Christopher M Tuckett, until recently the Ryland Professor of Biblical Criticism and Exegesis at the University of Manchester, paints a somewhat different picture of Jesus the teacher. He also writes a book on Q with the title Q and the history of early Christianity. He says the following about Jesus and the situation of conflict in which he found himself:
... Q Christians believed themselves to be in a situation of conflict ... [T] here is a great deal of polemic in Q directed against "this generation", and at times this is connected -at least in Q's view -with "violence" being suffered by the Christian side, a violence which is placed by Q in a line 'of continuity with the violence suffered by the prophets (cf 6:23; 11 :49-51; 13:34f) . So too, much of the Christological awareness in Q focuses' on the hostility and rejection experienced by Jesus ... and the same experiences will come to his followers.
It seems clear that the Q editor sees his/her Christian community as facing some kind of "persecution" situation and a lot of the polemic is directed against the perpetrators of the "persecution". (Tuckett 1996:283) The views of Manson and Tuckett as seen in these quotations differ substantially.
According to Tuckett not only Jesus, but also the "Christian community" experienced "opposition". The editor of Q draws a parallel between Jesus and his followers and places Jesus and the followers "in a continuous line with the violence suffered by the prophets". Jesus the "teacher" becomes Jesus the "prophet".
Nearly a decade before Tuckett pointed out the development in the Q tradition from the conflict experienced by Jesus to the conflict experienced by Jesus' followers, Vernon K Robbins (1984) explored a similar development in the Marcan tradition. This was the development from the pre-Easter Jesus as teacher, to a reflection of the postEaster Jesus movements on the relevance of Jesus' teaching for them. Robbins discussed various aspects of this development, for example the "validation" of Jesus' authority in order that the followers of Jesus could be prepared for their own vindication. He also indicated how "Christological titles" were used as a means to validate Jesus' authority
Digitised by the University of Pretoria, Library Services Thiselton studies the use of titles for Jesus in the Gospel of Luke from this perspective. However, he does not explore "social history" or "sociology". The model he employs to work out the concept of institutional authorization is a literary theoretical one. He explains the development of "implicit Christology" to "explicit Christology" in terms of the "speech-act theory" of J R Searle (1969; 1979 :58-75), J L Austin (1962 Wolterstorff (1980:198-239), and F Recanati (1987:260-266 ) (see also 1992:26-27,128-130, 289-290,352-354,355-372, 388,485,527,566, 570-575,598-599, 615-616) . The concept institutional authorization is explained as follows in terms of the "speech-act theory": The process of the development from a charismatic group to a body with an organization such as a church, is called the Veralltiiglichung des Charisma by Weber (1968a Weber ( :246-254, 1121 Weber ( -1148 cfLemmen 1990:137-145; MOdritzer 1994:277-284 ) and the institutionalization of charismatic authority by Holmberg (1978:162-195) . According to Weber (1968a: 246) charismatic authority cannot remain as it is for a longer period of time, but must become either traditionalized or rationalized. People have the desire that the charismatic blessing should be available on a permanent basis in everyday life. The "staff' of the charismatic leader must also make the transition to an administration suited to everyday life.
The process of development and change from charismatic to something more permanent is influenced by different forces, especially economic interests. Holmberg (1978: 162) describes the process as follows: "The ordinary adherents become paying members in an organization, the message develops into dogma and law, the staff into a paid hierarchy. So are gradually united the utterly antagonistic forces of charisma and tradition." However, in a pre-industrial agrarian society economic interests did not function independently in society. If this general development toward "officialdom" was applied to an agrarian situation and to the founding of a cult, the emphasis would not be on officials receiving a salary, but rather on the honourable positions the officials (priests and scribes) would occupy. According to Weber the death of the leader often provides
The institutionalization of Jesus' charismatic authority, Part 1 the impetus for the process to begin, because decisions have to be made about the future of the group. It cannot just continue as is was.
The staff needs and develops a consistent administrative practice, with rules for making decisions, the limitation of spheres of competence. and some sort of hierarchy within the staff itself. Moreover it is necessary to develop a fiscal organization for the financial support of the staff and for the movement as such. This type of motive can be called the community's systemic needs, i.e.
needs that must be met if the movement is not to disintegrate. The real driving force of the routinization process is the staff and its strong ideal and material interest in the continuation of the community.
(in Holmberg 1978:163) The group that depended totally on the leader and lived in a spontaneous community life with the leader now had to become ideologically, socially and economically independent. In order to achieve this the staff "appropriate positions of power and economic advantage to themselves, and regulate recruitment to the stratum of the group that alone may' exercise authority. Charisma now belongs to the staff only, the officeholders, and serves to legitimate their acquired rights" (in Holmberg 1978: 163) . Holmberg (1978:164-166 ) criticizes Weber's view as too one-sided and negative.
He does not believe that only the death of the leader and the material interests of the staff should be seen as the motivation for institutionalization. He would also include an investigation of the leader's possible interest in creating a lasting community, as well social forces such as "the traditionalization and rationalization of the community's doctrine, cult, ethical behaviour, and order of common life" (Holmberg 1978: 165) . He sees the charisma and charismatic message as compelling in itself. The aim to establish a new society could also provide a strong motivation for continuing the charismatic movement and could contribute to setting the process of institutionalization in motion. 1970:30-31 ). An institution exercises social control. This means that it has no formal control, but its power lies in how difficult it is for individuals to go against the system. On the one hand this social control has the effect of limiting an individual's freedom. But on the other hand institutionalization also has the effect of creating a structured world for individuals. Not having to invest an enormous amount of energy in structuring their world, increases the freedom of individuals. This dual effect of institutionalization can be experienced on different levels of life, among others in marriage and religion.
As long as only two parties are involved, changes can still be made to the system with mutual agreement. When more people become involved, this flexibility changes.
"The next 'generation' ... experiences the institution as much more massive and opaque, part of the solid, factual structure of the outer world. And then, by means of a mirroreffect, the given patterns or institutions become more of a solid, unchangeable fact for the creators themselves -the product acts back on the producers" (Holmberg 1978: 170) .
Those contributing to institutionalization become increasingly anonymous, are vaguely referred to as "they" and the more anonymous the authors of institutionalization become the more difficult it is to question the system, since nobody is responsible.
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The institutionalization of Jesus' charismatic authority, Part 1
Legitimation
Legitimation occurs when the fundamental belief and value-systems that function within the institutionalized world are used to explain and validate the system. The new generation receives these explanations and in the process they are socialized into the system. According to Holmberg (1978: Some of Holmberg's (1978) conclusions can be summarized as follows:
• Institutionalization is not a process that begins later, but starts when human interaction begins.
• The process of institutionalization is not controlled by the conscious efforts of people, but rather by forces inherent in human interaction.
• Group life necessitates a measure of systematization and rationalization irrespective of personal interests.
• Institutionalization serves the systemic needs of the group.
"The charismatic person is a creator of a new order as well as the breaker of routine order. Since charisma is constituted by the belief that its bearer is effectively in contact with that is most vital, most powerful, and most authoritative in the universe or in society, those to whom charisma is attributed are, by virtue of that fact, authoritative" (Shils 1968:387). The charismatic's authority goes against the prevailing social system and is revolutionary. Gradually the charismatic group develops its own social system with its own customs, rituals, doctrine, tradition, ethos and order. The intensity of the charisma is "diffused into the group". The components of this process can be summarized as follows:
The leader's person and way of life
• has a personal calling directly from God;
• has magical powers;
• is the group's personal "saviour";
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• radical, destructive and innovating;
• aims at a new social order.
The relationship leaderIJollowers
• followers regard the leader as a hero with superior insight, strength and goodness;
• followers see the leader as partaking in the divine reality;
• devotion, awe and absolute trust in the leader;
• obedience to and support of the leader.
The charismatic group
• believe in, support and obey the leader;
• have been converted to the "new life";
• awareness of being holy and elect, in possession of "salvation".
Differentiation within the charismatic group
• outer group: people who continue their ordinary way of life;
• inner group: people who share the "extraordinary" existence of the leader;
are personally called by the leader to be his disciples; abandon family, occupation, property and tradition to live in a community;
have no authority independent of the leader; self-awareness: they are the elite of the elite.
The social theory of the institutionalization of charismatic authority does not apply only to the development of the tradition from Jesus to Paul, but also to the development of the Jesus tradition that led to the gospel tradition in the New Testament.
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• revision and commentary;
• false attribution;
• difficult sayings;
• christianizing Jesus.
Following Funk & Hoover, the "rules of written evidence" or criteria for distinguishing earlier from later strata in the Jesus tradition, will be briefly discussed:
Clustering and contexting
After some time had passed and the sayings of Jesus had been repeated many times, these sayings would probably not have been remembered in the exact context in which Jesus spoke them. In order to remember the sayings, they were clustered together according to themes or forms. This already happened fairly early on in the oral stage. This means that the sayings were not transmitted in their original context. In the process of grouping the "contextless" sayings, new contexts were created and with that new meanings and new 1993:19) . This was not only a passive process of something happening to the sayings. It could also be actively controlled. The grouping of sayings and parables could be used to control the interpretation. An example is how the phrase "son of man" (meaning humanity) was clustered (e.g., first within the theme of discipleship) and "reclustered" (referring to the title Son of Man).
The clusters already present in the oral stage, were expanded in the written stage.
In the process of writing the gospels, new narrative contexts were created for the sayings 
False attribution
Jesus as a holy man was regarded by his followers as a sage (see Borg [1987 Borg [ ] 1991 Borg [ , 1994 . It was general practice to attribute common wisdom to people who were deemed especially wise. This means that some of the sayings attributed to Jesus can also be found in secular sources. An example is the saying "it is better to give than to receive", • Jesus' sayings often called for a reversal of roles.
• What Jesus said went against the ordinary and the expected.
• Exaggeration, humour and paradox are characteristic of Jesus sayings.
• Jesus used vivid images and often refrained from explaining his metaphors.
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• Jesus rarely speaks of himself in the first person.
• Jesus does not claim to be the Messiah (or, for that matter: Son of Man, Kyrios, or
Son of God).
Another instance of false attribution is when scribes who became followers of Jesus, quoted from the Septuagint either presenting it as words of Jesus, or using prophesies to "prove" that an event in their time was the fulfilment of God's promises. A third example of false attribution is when statements of the followers of Jesus, influenced by their experiences of resurrection appearances, were attributed to Jesus.
Difficult sayings
Embarrassing or harsh sayings were sometimes modified in order to make them more acceptable. This can be seen in sayings that vary from evangelist to evangelist, especially when the saying could clearly have been cause for embarrassment. "Variations in difficult sayings often betray the struggle of the early Christian community to interpret or adapt sayings to its own situation" (Funk & Hoover 1993:23 ). An example is the saying that it is easier for a camel to go through the eye of a needle than for a rich man to enter the kingdom of God (Mk 10:24). The embarrassment is softened by Mark's addition of:
"all things are possible with God" (Mk 10:27). By bringing God's infinite grace into the discussion, the harshness of the saying is toned down. A disputable saying could compromise Jesus' honour. By removing the embarrassment, Jesus' authority is protected.
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• Sayings of J,esus attested to in two or more independent sources are older than the sources in which they are embedded.
• Sayings attested to in two different contexts probably circulated independently at an earlier time.
• The same or similar content attested to in two or more different forms has had a life of its own and therefore may stem from an old tradition.
The Jesus Seminar has done some research on the transmission of oral tradition, how oral memory works and formulated the following "rules of oral evidence" (Funk & • The words of Jesus most often reproduced in writing have been transmitted as aphorisms and parables.
• The earliest layer consists of single aphorisms and parables that were transmitted orally.
• The gist of the stories are remembered, rather than the precise words.
These rules for oral evidence explain the variations of sayings and stories in the Jesus tradition. These were the sources us~d by those who eventually put the Jesus tradition into writing. The authors of the gospels did not have a unified source. They had to choose from different variations. This and how they utilized these sources, account for the differences in the final product, the written documents.
In order to tell the story, the narrator creates dialogue for the characters. • To express what Jesus could have said in specific circumstances.
• To express Jesus' message as understood by his followers.
• To forecast what was still going to happen in the story.
• To express Jesus' message as understood by the community at that time.
• To express the evangelists' own views.
• To provide words for Jesus when no one was present to hear him speak.
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In the process of institutionalization forms (Gattungen) were needed for rites. 
